day to a staff of ten full-time employees and five hundred volunteers with multiple stations offering twenty-four hours a day programming. 5 In this article, I will examine the relationship between two distinct practices of storytelling that are a prominent part of Radio Maria Transylvania's public discourse:
Storytelling about the founding and rapid growth of Radio Maria Transylvania and narrative prayer requests to the Virgin Mary for assistance. In the first section, I perform a symbolic analysis of the network's origin narrative as it appeared in major Hungarian-language Catholic publications between 2005 and 2010. I show that Radio Maria's administrators liken their work to representing the Hungarian national minority's needs before the Vatican, which they construe as a powerful international bureaucratic authority. Implicitly, these stories point back to the post-World War I peace negotiations as a historical trauma. 6 In Hungarian public memory, delegates to the peace conference brought maps and statistics showing Hungarians' population distribution throughout the region that were supposed to back up delegates' claim that the post-War Hungarian state's borders should be large enough to include these groups. According to this narrative, the international powers summarily ignored this evidence. They drew a new map that left large Hungarian-speaking populations as minorities in newly created or expanded successor states like Romania. 7 My analysis therefore does not simply construe Radio Maria Transylvania's founders' discourse as symbolic meaning-making that facilitates an intellectual grasp of the events that produced this new media network. Rather, I follow anthropologist Michael D. Jackson in arguing that storytelling works "at a 'protolinguistic' level, changing our experience of events that have befallen us by symbolically restructuring them." 8 Radio Maria Transylvania's administrators describe the network's origin as a reversal of the fortune that befell both the post-War Hungarian state's representatives as well as the entire Hungarian nation. 5 Szatmári, "Az erdélyi Mária Rádió." 6 Géza Jeszensky, "Trianon, az európai tragédia," Magyar Szemle 14, no. 5-6 (2005) : 7-24. 7 Gábor Türke, "A 'vörös térkép' árnyékában," Hungarian National Archives, June 2, 2014, http:// mnl.gov.hu/mnl/ol/hirek/a_voros_terkep_arnyekaban. Ignác Romsics, "Hónapokig rajzolgatták a trianoni határokat száz évvel ezelőtt, " accessed July 17, 2019, https://foter.ro/cikk/20181206_ honapokig_rajzolgattak_a_trianoni_hatarokat. 8 Michael D. Jackson, The Politics of Storytelling: Variations on a Theme by Hannah Arendt (Chicago:
University of Chicago Press, 2013), 14-5.
Radio Maria Transylvania's administrators both reinforce their position as leading representatives of the Hungarian nation and also authorize a notion of the global Catholic Church as an institution responsive to statistical and scientific evidence.
In the next section, I introduce and provide social context for the collection of listeners' petitions to the Virgin Mary that I subsequently examine in this article's third and fourth parts. I use several ethnographic vignettes to situate the practice of narrating petitionary prayer between two Catholic Church-and state-sponsored practices of cultural creativity. On the one hand, the Catholic Church has often encouraged devotees to publish prayers about their family life as a way to involve them personally and financially in emerging devotional initiatives like new saints' cults and shrines. 9 On the other hand, a state-sponsored revival of "traditional Transylvanian Hungarian culture" has encoded a bourgeois gender ideology that insists family problems belong to a "private sphere" and should not be discussed with "outsiders." 10 Establishing parallel ethnic cultural institutions was also a primary desideratum in these cases. 15 Szatmári came prepared to defend his national minority community's need for equal representation and financial support with these statistics organized as documentary evidence. The fact that he successfully persuaded the World Family of Radio Maria's Vatican officials sends the message to readers-some of whom might be skeptical in the same way that Szatmári once was-that they should have confidence such bureaucratic reason is authoritative in the emerging media institu- Such high estimations underscore the callousness and lack of concern on the part of the victorious Allied powers: "The negotiators took no notice whatsoever of either the map nor any of the rest of the excellent Hungarian scientific data." 18 Many
Hungarians today point to this story as evidence that international negotiators rudely disregarded their concerns and even discounted, demeaned, and disempowered them. Szatmári's story turns the tables on this narrative that so-often reminds Hungarians of their impotence on the world stage. Unlike the tragic Hungarian heroes of the post-War peace conference, Szatmári is able to successfully mobilize evidence testifying to Hungarians' presence in Romania. By recounting a story that follows the path of a well-known model only to result in an unexpectedly positive outcome, Szatmári's account of Radio Maria Transylvania's origin is an example of what Michael Jackson calls storytelling as "mastery play." Mastery play is a typical response to traumatic experiences, Jackson writes, in which the authors of gameslike the authors of stories-"rework and remodel subject-object relations in ways that subtly alter the balance between actor and acted upon." 19 the post-War peace negotiations to form the League of Nations, an organization whose descendants are today's United Nations and the European Union. If these organizations ignored and forgot Hungarians' representatives, the Catholic Church will pay attention to Szatmári and Radio Maria Transylvania.
PETITIONARY PRAYER AND THE HUNGARIAN CULTURAL REVIVAL
Bourgeois European populations have long sought to prevent the public airing of private familial conflicts, resentments, and disagreements-an inclination rooted in the early modern establishment of hegemonic distinctions between self-controlled bourgeois and libertine aristocratic and working-class populations. 20 Today, the movement to revive traditional Hungarian culture in Transylvania-a movement driven largely by bourgeois cultural activists and intellectuals-takes the lead in popularizing and authorizing these overlapping discourses about class, family, and public/private spaces. In the Ciuc Valley, grade-school teachers were some of the most avid consumers and producers of traditional Hungarian culture. Educators were often eager to teach me about traditional "local idioms" (tajszavak), but their definitions often revealed more about themselves than the world they were trying to describe. During one conversation with a group of teachers, they tried to illustrate the definition of an obscure rural Hungarian slang term I had just heard:
bütürmec. They laughed together as they explained that this derogatory word-the equivalent of "crude" (durva)-could be used to describe a drunken village man who stands around watching his children fight in the street while others look on.
In addition to this word's meaning, two other things came across via this vivid illustration. First, these urban bourgeois intellectuals' interest in reviving Hungarian traditional culture served to distinguish themselves from the libertine rural working classes. Second, my friends also seemed to harbor a profound fear of admitting that they had experienced or one day might have to experience something like this.
More than just a subject for joking, elites sought to actively discipline others to keep familial discord private through their various leadership activities as orga- Finally, after about fifteen minutes, the mother and younger brother gave up and we pulled away, leaving the young man to attend the party. The younger brother and mother remained visibly upset for the rest of the ride home, involved in quiet conversations about what had transpired on the side of the road.
When I related this incident to other acquaintances, they agreed that the art teacher's behavior had been consistent with his belief in keeping family problems private. I never met this family again, and thus have no way of knowing if the mother ever called on the Virgin Mary for help in moments when, as hard as she might try and as much as others might ask her to, circumstances prevented her from abiding by the dictum that such problems be kept in the family. But when I heard women call in to Radio Maria and describe situations like this one-families stressed by labor migration, alcohol consumption, and aggression-I often thought back to that night beside the bus, and wondered if she was one of these women who were asking Virgin Mary to help them inhabit a lifeworld in which they were forced to publicly air familial conflicts.
RADIO MARIA TRANSYLVANIA'S PRAYERS BEYOND THE MODERN PILGRIM
The first thing that becomes clear, on reviewing petitions published through Radio Maria, is that anthropologists' efforts to erect a distinction between "religious"
and "secular" pilgrims, no matter how much "epistemological clarity" it provides for researchers, is an artificial construction that has little bearing on the practice daughter Erzsike in Csik [Ro.: Ciuc]." 28 Mary's devotees often expect that their acquaintances, friends, and neighbors will recognize their voice when they call to offer their petitions to Mary, even when they do not name themselves. One devotee told me that her goddaughter recognized her voice when she called the radio station while her husband was having surgery and began praying right then and then.
These new forms of religious practice at the Csíksomlyó pilgrimage site are not so much a vehicle for modern individuals to be left alone in order to find meaning in their lives, but rather the prayer requests establish ties of reciprocity and systems of favors and debts that endure and bind devotees to each other and Mary over time. 29 This sense that devotees are bound together with Mary through long-term reciprocal exchanges of prayers and intercessions is especially clear when they choose or feel obliged to remain anonymous, since many expressed the conviction that Mary already knows their needs, desires, and problems. "A Listener" from Balán (Ro.:
Bălan) begins her petition on February 20, 2014 by addressing Mary: "My dear Virgin Mother, you already know what kinds of problems I'm struggling with, take me into your grace and give back my soul's peace." This conviction is helpful when devotees are struggling with a difficulty that is especially shameful or embarrassing, allowing them to anonymously ask for help without having to unduly discomfit themselves when greater harm might come from such disclosure. Far from pilgrims who are surreptitious or silent because they are ashamed to talk about the "religious dimension," what comes across from reading such prayers is devotees' pragmatic oscillation between concealment and revelation effected within the context of intersubjective relationships with divine and human counterparts.
28 Devotees expect and know that people will be praying for them and thus involved in events in their lives. They often send serial prayer requests: Mária in Switzerland offers this urgent prayer on July 17, 2014: "I would like to prayers tomorrow for my sister-in-law for the Virgin Mother to help her and that her operation should be successful." The next day she writes, this time in all capital letters, "I would like to this current Rosary for my sister-in-law who is being operated right at this moment. I ask for the Virgin Mother's help." 29 Margry, Shrines and Pilgrimage, 22.
GENDER, WORK AND ILLNESS IN PRAYERS TO THE VIRGIN MARY
It is a commonplace observation among scholars of gender in Eastern Europe that religious groups have led the charge for a "re-traditionalization" of gender after the fall of socialism. 30 Transylvanian Hungarian Catholic writers deploy the Virgin Mary to send the same messages as religious elites elsewhere in the region. For instance, they often say that women are betraying the nation by refusing to bear more children and that women should leave the workplace to focus on motherhood. 31 While it may be true that Radio Maria Transylvania's listeners do not directly confront, contradict, or question these messages, looking for such a categorically oppositional stance-often referred to as "resistance" to religious elites' power-can actually obscure a nuanced and sensitive understanding of how devotees use prayers to draw unexpected conclusions and create subtle but significant distinctions. Devotees' prayers about work help illustrate this point. The Virgin Mary's female devotees ask for help for their husbands and sons as they search for local jobs, often in the hopes of avoiding labor migration that could disrupt family understanding and laudable champions of an institution-Radio Maria Transylvania-that has the support of the Catholic Church's hierarchy in Rome.
What becomes clear from reading devotees' petitions is that there are distinct differences in the way devotees and elites engage with the Virgin Mary, with the result that anthropologists ought to use caution when assuming that religion contributes to "re-traditionalized" gender messages after socialism. 35 Where Catholic elites hold up Mary as the ideal woman and use this idealized picture to request that women give up jobs to have more children, female and male devotees of- asks Mary to ensure that her daughter, Emőke, "does not to go back into the hospital again." 39 "A Five Year-Old Girl," who did not provide a residence, asked on February 19, 2014, "Please, I ask everyone to pray a little bit for my mother, that her eye heals with medicine and that they don't need to operate on her." Prayers for safe and healthy births are a recurring concern for devotees. 40 I would like to ask for a prayer for well-being and health for my parents, for my three children's health and happiness, for my daughter's soon-to-be-born child, and for my own health and protection, that the Virgin Mother and the good Lord should help and protect us from evil in the midst of this great distance, so that we can meet my parents and children in health and well-being, if the time comes to return home.
As in this prayer, Mary eases the uncertainty of not knowing when or even whether one will return to one's kin. Mary is also there for her devotees as they struggle with needs and desires at the end of their loved ones' lives. The Mother of God takes the place of distant relatives at hospital bedsides, and later tends to the pain of those who cannot attend wakes and funerals. "A Listener" from Germany asks for prayers for her daughter living in Transylvania, "whose little baby died" on March 12, 2014.
On March 31, 2014, Margit Urszuly offers this prayer from Sweden:
I ask for prayers for both my godmother's passage into heaven and at the same time for my aunt who is just today making her final journey. Because of the great distance, I cannot be there next to the coffin, but I ask the true God and the Virgin Mother to reward her for everything, for every loving moment of care-taking. May her tired body rest and her soul come before the Savior. May the Lord give solace to her loved ones and wipe away the tears of their pain. 45 Mary helps her devotees turn departed loved ones into memories of loving-kindness. And she remains beside her devotees when they cannot attend the rites of passage that are so critical to the process of being able to adapt to a changed world after the death of kin.
The 
